 Heidegger, Augustine and the Other (Conference held on Dec 6, 2012, at the international Conference "How Can We Be Together? Social Phenomenology on Formation of Community and Togetherness", organized by E Buceniece, R Kulis, V Rone, V Vevere & L Vjupe, held at the institute for Philosophy and Sociology, University of Latvia, Riga) Paul-Gabriel Sandu Although the question of intersubjectivity and Otherness was never a main topic of Heidegger's thought in the phenomenological decade - and was even much less discussed in his later writings - it has nevertheless accompanied his thinking like its own shadow it could never jump over This fact has not gone unnoticed, and some of Heidegger's later critics, like Levinas for example, even accused him of solipsism, a claim he has never convincingly defended i am not going to focus in this paper on proving such (and similar) statements wrong, but i will rather try to question Heidegger's understanding of otherness in the light of his implicit adherence to the Augustinian philosophical and theological tradition which antagonizes the authenticity of the self (continentia) - on one side - and the involvement in the worldly life of the community (ambitio saeculi) - on the other it would suffice to say that Heidegger never conceived the Dasein - neither in Being and Time, nor anywhere else - as a solus ipse On the contrary, being-in-the-world (in-der-Welt-sein) and being-with (Mit(da)sein) are thought of being equiprimordial1: The others are always either implicit (through the things that belong or were made by them), or explicit present (da), and even the possibility of being alone is nothing but another confirmation of the fact that being-with is a fundamental existential structure of Dasein2 The inherent difficulty of the analysis of being-with from Being and Time has to do nevertheless with the (partly justified and justifiable) imbalance between Heidegger's investigation of authentic and inauthentic dimension of togetherness and being-with-one-another if from an ontic perspective, the inauthenticity of being-with, of the Dasein bearing the disburdening and colorless mask of the they (das Man) can be meticulously and carefully analyzed and dismantled precisely because it belongs to everyone and it is to be found everywhere, the authenticity of Dasein can never be documented other than at a ontological level: there is no "recipe" for being authentic, precisely because the authenticity every recipe is bound to an existentiell (existenziell) level The strategy Heidegger uses to approach the authentic existence of Dasein consists mainly in opposing the letter to the "losiness" of Dasein, his fall under the spell of they, which results in its self-surrendering "in its being-among-one-another"3 Without stating it explicitly, Heidegger creates an antagonism between Dasein's individualization (Vereinzelung) and its being-with-one-another, which tends to become similar to the one between authenticity and inauthenticity Although being-with was conceived as a fundamental structure of Dasein, the one on which rests the authentic possibility of encountering the other, no step further was made in that direction and, even more than that, a couple of relevant questions remained unanswered How should we conceive the authentic being-with? is the individualization of Dasein a necessary precondition of its authentic being-with? is it reducible to "the possibility of a concern which does not so much leap in for the other as leap ahead of him, not in order to take "care" away from him, but to first to give it back to him as such"4 Or is it the case that precisely because every existential project of Dasein depends on the presence and active participation of the others its authentic existence should be conceived as a function of togetherness if being-in-the-world and being-with are equi-primordial ontological structures, does this not imply that being authentic should not rest on distancing from the others, but rather on recovering the profound sense of being-with? To put this case straightforward, if Heidegger conceives the dynamics of authenticity after the model of the Baron of Munchausen, which is able to save himself from drowning in quicksand by pulling himself up using only his bootstraps, i will try to argue in this paper that the possibility of authenticity of the self lies solely in the authentic relation with the other Heidegger himself offers us arguments for such an approach, albeit not in Being and Time, but in one of his Freiburg lectures5, a work i will concisely discuss next in this lecture Heidegger comments on some of the words the apostle Paul send to the Thessalonians, emphasizing Paul's words: "Mein eigentliches Sein seid ihr"6 ("You are my authentic being") and remarking that the life of the apostle depends on the unflinchingness (Feststehen) of the Thessalonians in their faith7 This passage is especially interesting when read in the light of Heidegger's subsequent discussions on the topic of authenticity and being-with, because it articulates a quite different point de vue that that in Being and Time The other(s) is here the one who essentially sets my own being free for its very own possibilities The authenticity and the recovering of one's true self fulfills itself paradoxically not through individualization and distancing from the others, but through giving itself to the others, so that the self could be "received" as a "gift" from the other Although this radical perspective is never to be found in Being and Time, there are nevertheless some passages which seem to emphasize the decisive role of the other (Dasein) in the dynamics of my own authenticity For example, in the 26th paragraph, when he speaks about the true concern for the other that "helps the other to become transparent to himself in his care and free for it"8 he certainly describes an important aspect of the authentic being-with This concept of liberating concern for the other is still far away from the much more radical concept of an authentic togetherness, conceived as entrusting your own being to the other with the deepest conviction that the other is the only way to you own, authentic self Opposing this radical concept of authentic being-with, the "true concern for the other" seems to be exerted from a comfortable distance and does not seem to be affected in any way by the "inauthenticity" of others A few dozen pages later, when he discusses the problem of understanding and subsequently that of "listening to", Heidegger seems to describe yet another, more fundamental aspect of being-with, by noting that: "listening to is the existential being-open of Da-sein as being-with for the other Hearing even constitutes the primary and authentic openness of Da-sein for its ownmost possibility of being [ ] "9 This "listening to each other, in which being-with is developed, has the possible ways of following, going along with, and the privative modes of not hearing, opposition, defying, turning away"10 Unfortunately Heidegger doesn't elaborate on this analysis of being-with which goes beyond the "true concern" for the other, because it presupposes a reciprocal relationship in which my own being and the being of the other are both simultaneously involved This understanding of being-with revealed through the existential structure of listening to each other does not imply that in order to an authentic togetherness to be achieved, one has to first recover oneself from the losiness in the they, but on the contrary, the road to my own self goes through the other By following someone, Dasein chooses to put his own being in the hands of the other, it projects itself towards its possibilities by listening to and counting on the other, so that its project doesn't depend anymore solely on it, but on the other as well Therefore it is obvious that through the existential of listening to one another Heidegger calls into play the most radical hypostasis of togetherness Unfortunately this aspect of being-with is almost entirely absent when it comes to the question of Dasein's authenticity A lapidary analysis of the dynamics of authenticity indicates the fact that - letting aside some marginal remarks - the other is of no importance when it comes to "becoming a self", i e regaining control over my own self Although Heidegger admits the possibility of an authentic care for the other, that frees the other for his own possibilities, when he brings into discussion the existential structures of the dynamics of becoming a self, the other disappears almost entirely from the equation Heidegger speaks of an authentic care for the other, but he never shows what role it plays when it comes to the regaining of one's own self individuated by anxiety (Angst) "to its ownmost being-in-the-world"11, listening to the call of the voice of conscience and "taking notice of the fact of being guilty"12, Dasein projects itself through the anticipatory resoluteness towards its ownmost possibilities of being in none of these sequences is the other somehow involved, with a single possible exception, which deserves a separate discussion in the same context where he discusses the question of listening, Heidegger makes an interesting remark: "Hearing even constitutes the primary and authentic openness of Da-sein for its ownmost possibility of being, as in hearing the voice of the friend whom every Da-sein carries with it"13 At a first glance it might seem that through "the voice of the friend" the other recovers his significance in the process of regaining one's true self But is it really this case? in order to give an affirmative answer to this question, one should first weigh in Heidegger's contention which seems to indicate that "the voice of the friend" is merely a metaphor How could Dasein carry its friend with it, if this friend wouldn't be just a kind of existential stereoscopic effect, a reflex of Dasein's self-transcendence? The other as a friend is not something you can carry with you and dispose of when in need; on the contrary! As i will try to show next, the other should be conceived as a who, as someone who is radically unavailable (unverfugbar), and who cannot be simply taken into account as something ready at hand or simple present The fact that the voice of the friend is nothing more than a metaphor because obvious when Heidegger stresses, in another context, that "Da-sein calls itself in conscience This understanding of the caller may be more or less awakened in factically hearing the call However, ontologically it is not enough to answer that Da-sein is the caller and the one summoned at the same time When Da-sein is summoned, is it not "there" in another way from that in which it does the calling? is it perhaps the ownmost potentiality-of-being that functions as the caller?"14 The conclusion which can be drawn from this passage is that Heidegger tries to somehow "internalize" the other through a kind of existential duplication of Dasein in virtue of its self-transcendence, of its always being ahead of itself in order to better understand Heidegger's existential model of the dynamics of authenticity, one has to read it in the light of Heidegger's earlier attempts to develop a hermeneutic of facticity, attempts which are most indebted to Augustine Heidegger's interest in a non-reflexive, non-scientific understanding of life, an understanding which should be the fruit of life's own facticity, determined him to turn his attention to the Augustinian pre-phenomenological, non-reflexive approach in the Tenth Book of Confessions The first steps in this direction were already made in his 1919 20 lecture15, were he clearly states that the birth of the Christian tradition embodies the relocation of life's focal point in the self-world That is to say that the Christian life understands itself primarily from the self-world point of view - and not from the point of view of the "with-world" [Mitwelt] or the "world aroud" - being therefore transparent in itself for itself The elaborate analysis of Augustine's Confessions - the next step Heidegger's towards a hermeneutics of facticity - brought to light numerous aspects of the fabric of life, all of them revolving around a key Augustinian concept: curare (concern) The search for God, which is the central question of Augustine's writing, fulfills itself not as a theological, argumentative endeavor to prove God's existence, but rather this endeavor itself constitutes one's own facticity and care The search for God moulds my entire life and makes it transparent in itself16 The search for God - in Heidegger's interpretation of Augustine - means not raising the right kind of question, but living the right kind of life (beata vita) in this search for God and for the blissful life, man falls short of their purpose and succumb to the worldly temptation, making their life easy and comfortable, so that vita beata turns to misera vita (miserable life)17 This tendency of life to go astray from and miss itself, this propensity towards dispersion (Zerstreutheit) - which bears the name of defluxus in multum and constitutes a kind of scaffold for the later concepts of ruinance (Ruinaz) and falling (Verfallen) - radically alters the care (Bekummerung) and reduces it to fear and want18 The search for God ceases to be life's reference point, and the self-world ends up by being taken over by the world of others and is no longer in possession of itself This dispersion of life is not something accidental, something that can be avoided or by-passed; on the contrary, it is the innermost dynamics of life, it belongs to life itself Augustine opposes this dispersive propensity of life the continence (continentia) of the self which allows one to control and overcome the temptations Still, the continence is not in the power of life itself, but should always be seen as a gift of God19 and because of the same reason the self-centered life is always pervaded by a timor dei, a fear of God Even at a quick glance becomes obvious that Heidegger built the ontological model of authenticity on that of "beata vita" developed in his interpretation of Augustine And although it may seem that Heidegger successfully secularized (and "ontologized") the Augustinian model, something of uttermost importance was lost in this process: the idea that continence (or authenticity) is not a result of human endeavors, but something he cannot dispose of; the pivotal role of the (in the case of Augustine's thought supreme) Other Heidegger took God out of the equation of authenticity, and with it every possibility of a significant other, who could intermediate between me and my own self in the last part of my paper i will try to sketch a possible way of reconciling authenticity with being-together, and i will try to argue that by that not individuals build a community (i e a plurality), but the community builds and fulfills individuals i will nevertheless try to remain, as much as possible, in the framework of Heidegger's existential ontology, and to use its conceptual tools in the same time, i will try not to walk in Levinas' footsteps, to avoid his radical approach and to set aside any religious solution on this matter The starting point of my argument should be the idea that relationship between the self and the other (the being-with) is more primordial than the poles it brings together, and this is why the authentic being-with cannot be reducible and cannot be thought of as a result of the authenticity of the self and that of the other The Dasein-centered approach in Being and Time wouldn't have allowed Heidegger to see the question in these terms, but it should perhaps be of significance that Heidegger's hermeneutical perspective shifted in a radical way after the phenomenological decade, and Dasein ceased to be that hermeneutical focal point which held the answer to all questions To admit the primacy of of the relation, of the "in-between", means to acknowledge the fact that the fulfillment of my ownmost possibilities of being depends not solely on me, but on my relation to the other, so that my own authenticity depends on the decisions and existential projects of others But the other is not something i can simply take into account, he is not a "what", but a "who", he is, like myself, possible being To understand the other as a possible being means to understand him in its indisponibility (Unverfugbarkeit) as a risk A risk one always has to take, in order to throw (project) himself toward his ownmost possibilities, for every existential project is a project in which the others have a significant part to play To take this risk means to accept that the there is no guarantee for the actions and choices of the other and to put nevertheless your trust in him, to make him partake to your existential project But how can you put your trust in somebody who is his "not yet", his possibility? How to provide a ground for the indisponibility of the other? The answer lies in the being of Dasein understood as guilt and in the summoning to being-guilty20 Precisely because "taking notice of being guilty"21, Dasein understands itself as "the null ground of its null project", he can also provide such a (null) ground for the being-with the other By trusting the other and by entrusting him with my ownmost project, the other becomes the mediator between me and my own, authentic self My being is entrusted to him and vice-versa, so that Dasein is not only the being that "in its being is concerned only about its very being"22, but also the being that in its being is concerned about the very being of the other it becomes obvious that every phenomenological endeavor to understand the otherness has to make the attempt to conceive the self and the other in the light of the more primordial openness of the being-with, which makes possible the plurality as such, opens the space for the possible being of Dasein and makes therefore possible its authenticity and that of the "other Dasein" 1 Cf Heidegger, M (1996) Being and Time (J Stambaugh, Trans ) Albany: State University of New York Press (Original work published in 1927): p 107: "By investigating in the direction of the phenomenon which allows us to answer the question of the who, we are led to structures of Da-sein which are equiprimordial with being-in-the-world: being-with and Mitda-sein " 2 Cf idem, p 113: "The being-alone of Da-sein, too, is being-with in the world The other can be lacking only in and for a beingwith Being-alone is a deficient mode of being-with, its possibility is a proof for the latter" 3 Cf idem , p 120 4 idem , p 123 5 Heidegger, M (1995) Phanomenologie des religiosen Lebens (GA 60) V Klostermann: Frankfurt a M 6 idem , p 140 7 Cf idem , p 97: "Das Leben des Paulus hangt ab vom Feststehen der Thessalonicher im Glauben Er liefert sich also vollstandig dem Schicksal der Thessalonicher aus" 8 Heidegger, M idem , p 123 9 M Heidegger, Being and Time, p 153 10 idem 11 idem , p 176 12 idem , p 264 13 idem , p 153 14 idem , p 254 15 Heidegger, M (1992) Grundprobleme der Phanomenologie (GA 58) (Wintersemester 1919 20), ed by: H -H Gander, V Klostermann: Frankfurt a M p 61: " [ ] das tiefste historische Paradigma fur den merkwurdigen Prozess der Verlegung des Schwerpunktes des faktischen Lebens und der Lebenswelt in die Selbstwelt [ ] [gabe] sich uns in der Entstehung des Christentums" 16 Heidegger, M GA 60, p 192: "im Gott-Suchen kommt etwas an mir selbst nicht nur zum "Ausdruck", sondern es macht meine Faktizitat aus und Bekummerung darum [ ] ich bin nicht nur der, von dem das Suchen ausgeht, und irgendwo sich hinbewegt, oder in dem das Suchen geschieht, sondern der Vollzug des Suchens selbst ist etwas von dem selbst" 17 Cf idem , p 197 18 Cf idem , p 237 si urm 19 Cf idem , p 209: "Die continentia aus eigener Kraft [ist aber] eine Hoffnungslosigkeit, und [ ] wenn sie irgendwie "gehabt" werden soll, gegeben sein muss" 20 Cf Heidegger, M Being and Time p 265 21 idem , p 264 22 idem , p 10 - - 8 